This article considers the transcultural dynamic between English Catholicism and mainland Europe in the early 1840s through the lens of the reception of two famous Tyrolean women bearing the stigmata. After the publication of the account of their supernatural qualities by John Talbot, sixteenth Earl of Shrewsbury, Waterford, and Wexford they became the controversial subject of the heated debates on the nature of English and universal Catholicism, and by extension on the nature of religiosity at large. This article argues that adopting a transnational approach to the study of supernatural phenomena within Catholicism in the 1830s and 1840s allows us to look beyond the history of institutions and key figures in the polemic, and to shed light on more nuanced religious and devotional interactions between the British Isles and the Continent. As such this article also argues for the inclusion of supernatural phenomena in the transnational history of English Catholicism.
Addolorata of Capriana', two young women in the Tyrolean countryside who had risen to fame for exhibiting the holy wounds of Christ, sparked sensational controversy immediately upon publication. Read widely, it became a topic in debates on Shrewsbury's public person and political agenda, on the role of religious credulity, the miraculous and the supernatural in Catholicism and, by extension, on the nature of Catholicism itself-global and English. By early 1842, a second edition was published by the London-based Catholic publisher Charles Dolman, who at the time was also responsible for the literary monthly The Catholic Magazine. 2 This edition came with the account of the earl's visit to the Italian mystic Domenica Barbagli in the Tuscan town of Monte San Savino. By then, Shrewsbury's letter had also appeared and been discussed to great length in most newspapers. Given the polemical vigour, we can assume a wide and diverse readership.
In this article we examine the circumstances in which Shrewsbury wrote his contested letter in relation to the evolution of international celebrity of the two Tyrolean 'miracle girls', and the lives the letter led during and after its public dissemination. By tracing its context and the ways in which it was interpreted, defended and rejected, this article provides a necessary and often overlooked perspective on the transcultural dynamic affecting debates on the development and nature of English Catholicism after 1829. This is a dynamic that is often studied from the viewpoint of theological disputes, ritual differences and anti-Catholicism, rather than in terms of the role of the supernatural, which nonetheless constituted an important part of people's religious lives. 3 Moreover, this case study suggests that the supernatural further obfuscates the traditional trinary of a 'superstitious', naïve Catholicism discursively placed in a neatly delineated opposition with a rational Protestantism, with a moderate Anglican Church perched compromisingly in the middle. To grasp the significance of the religious supernatural it is essential to look across not only national but also denominational boundaries. As we will see everyone, be they Catholic, Anglican or atheist, felt compelled to put pen to paper upon reading Shrewsbury's letter about the miraculous women that lived in the Tyrolean hills.
English Catholicism in the years between the Emancipation Act of 1829 and the restoration of episcopal hierarchy in 1850 has received bountiful scholarly attention. In particular, studies have long focused on narratives of a Second Spring and Catholic Revival, on the Irish Catholic question and the influx of Catholic Irish immigrants in England, on the interactions of Catholic figureheads with the Established Church (and the projects to reunite the church hierarchies), the Oxford Movement and its flamboyant key figures, and on the links of English (and Irish) Catholicism with the Holy See. 4 The emphasis on intellectual debates, theological polemics and grand figures has shaped the view of an English Catholicism tied to developments in mainland Europe, especially in its relations with the Papal States. Within the historiographical focus on anti-Catholicism and conflicts between English Catholics and English non-Catholics, this has further contributed to the contested image of an English Catholicism that had political (Whig) goals as well as ambitions of (re)conversion. 5 The extent to which contested supernatural manifestations of faith fuelled the debates of the 1830s and 1840s has thus far been largely excluded from this expansive literature. This is partly due to the embarrassment surrounding such manifestations as expressed in those debates. In December 1841 rumours circulated that John Henry Newman (1801-1890), a key figure in the Oxford Movement who was increasingly moving away from Anglicanism and toward Roman Catholicism, had experienced a miraculous vision. This experience had convinced Newman to remain within the Church of England while nonetheless continuing his efforts to return 'the Anglican Church to its primitive and Catholic roots'. 6 The supernatural was a sensitive matter in the inflammatory religious context of the period, and prone to being used as ammunition on the polemical battlefield. Meanwhile, in the public sphere such manifestations elicited 4 Both narratives have been nuanced considerably in the last two decades by widening the lens from theological and intellectual religious history to day-to-day religious practices and beliefs. See, for example, Heimann, Catholic devotion; Gerard Atkins, Making and remaking saints in nineteenth-century Britain (Manchester: Manchester University Press, 2016). Saho Matsumoto-Best, Britain and the Papacy in the age of enlightenment, 1846-1851 (London: Boydell & Brewer, 2003) . 5 'Holy Land' of stigmata
Explaining and enhancing the exceptional charismata and popular appeal of the Tyrolean stigmatized women, Mario Marinolli, a theologian and major supporter for the cause of beatification of Maria Domenica Lazzeri (1815-1848), argued for an 'anthropological' perspective that presented the people of the Tyrol as a stereotype. Tyroleans, according to him, were 'cold', tireless workers, and not inclined to exaggerated religious enthusiasm or so-called irrational devotions. 10 Therefore, their cults must be considered as genuine, and as proof of the presence of the divine. Moving past Marinolli's stereotype, local manifestations of religious providence were a constant between the end of the eighteenth and the first half of the nineteenth century, and they could assume a symbolic function on an international scale. As Nicole Priesching argues, the notion of 'das Heiligen Land Tirol' ('the Holy Land Tyrol') became for locals a way of identifying and representing themselves as inhabitants of a sacred place, and it also served as an effective narrative with which others perceived them: as privileged citizens of an immaculate world untouched by modernity and permeable by the divine. 11 as a sacred region is linked to France's invasion in 1796 and to the devotion to the Sacred Heart of Jesus. As Napoleon's armies steamrolled over the Lombardy-Veneto region, the representatives of the four social orders (clergy, nobility, citizens, peasants) gathered in Bolzano and consecrated the Tyrol to the Sacred Heart, with its emphasis on spiritual suffering. 12 Napoleon invading the Tyrol, then, equated symbolically to an assault on Christ himself. A decade later, in 1809, once again in a climate of insurrection, the Sacred Heart was confirmed as a banner under which the Tyrolean people could unite against another enemy (in this case the French-Bavarians) and to defend a faith threatened by secular reforms. In both 1796 and 1809 the Tyrol was militarily outnumbered and outclassed; professional armies against improvised local resistance. In the Tyrol as elsewhere in Italy, the population sublimated the frustration of defeat in religious terms of redemptive suffering. 13 Martyrdompersonal suffering and imitatio Christi linked to the devotion to the Sacred Heart 14 -became the vocation of the Tyrolean people, or at least for some of them. Tellingly, from the 1830s we can observe a quantitative 'explosion' of such martyrs.
According to the novelist Maria Veronika Rubatscher there was an 'epidemic of stigmatics' in the first half of the nineteenth century, embodied especially by young, bedridden laywomen. 15 This notion led Ludovico Maria Gadaletta to change the quotation of the Tyrol's official anthem from 'Holy Land' to 'Holy Land of stigmata'. 16 Despite the region's evident exceptionality, stigmata must be situated in a broader framework. The nineteenth and the first half of the twentieth century are considered by scholars as the 'golden age' of stigmatisation, with hundreds of cases reported in Europe. 17 In this golden age, the Tyrol seemed to be the golden land. Although the dozens of stigmatics mentioned by Rubatscher are likely to be an 12 Carlo Romeo, I sacri fuochi del Sacro Cuore: la devozione al Sacro Cuore di Gesù nella storia del Tirolo tra politica e religione (Bolzano: Praxis 3, 1996). 13 Miracles, mystical, and paranormal phenomena and their connection with the war and suffering are reported in many other Italian regions in the same period. One of the most interesting locations was central Italy Tyrolean stigmata in England 623 exaggeration or are otherwise difficult to identify in primary sources, at least twelve of them are fairly well-known. Two in particular gained exceptional fame as renowned Catholic symbols not only in the Tyrol but worldwide. They were Maria von Mörl (1812-1868) and Maria Domenica Lazzeri, who were the main subjects of Shrewsbury's controversial publication in 1841. Despite the similarities with other mystics (almost all of them young, sick, virgin laywomen), their saintly celebrity assumed characteristics that set them apart in the popular perception and in the press. Von Mörl, popularly called L'Estatica di Caldaro ('The Ecstatic of Caldaro', figure 1), 18 and Lazzeri, better known as L'Addolorata di Capriana ('The Lady of Sorrows of Capriana', figure 2) or La Meneghina ('The Milanese'), 19 were both born in modest families in South Tyrol, a linguistic-cultural border region between the Germanic and Italian spheres. They spent their childhood, characterised by domestic work and pious devotion, in relative peace until the death of Von Mörl's mother in 1827 20 and Lazzeri's father in 1828. 21 These losses transformed their lives. According to their hagiographers, the emotional suffering was so strong that it compromised their physical health forever. Epileptic attacks, paralysis of the limbs, and inedia forced the two young virgins into a bedridden state until the end of their days: fifteen years for Lazzeri and 26 for Von Mörl. 22 Doctors Johann Marchesani 23 and Leonardo Dei Cloche, 24 respectively, tried to find an effective cure, but every medical attempt was unsuccessful and only aroused a sense of compassion within their communities.
As attested by the German author and theologian Johann Joseph Von Görres (1776-1848), both women not only accepted their suffering but offered it up for the triumph of the Church and the salvation of Catholic souls. 25 From unfortunate sick people they were transformed into heroic 'victim souls'. 26 This was the meaning faithful locals and foreign visitors gave to their suffering. As mentioned, this narrative made sense not only within the Tyrol, where it resonated with the region's devotion to the Sacred Heart; it was also meaningful outside of its borders. Following what Paula Kane has shown, in the nineteenth century several women deployed their physical suffering as a 30 Through the display of religious charismata the Tyrolean victim souls became-in Weberian terms-religious virtuosi, perceived as 'living saints' by the faithful. 31 In both cases, the cautious attitude of the clergy and the efforts of religious and civil authorities did little to stop their supernatural manifestations from becoming public knowledge. 32 In 1833 the prince-bishop of Trent, Johann Nepomuk von Tschiderer, intervened in the Von Mörl affair and certified the absence of any 'pious fraud', 33 while in the spring of 1835 the Tridentine curia gave instructions to the parish priest of Capriana to stop the Lazzeri rumours. 34 Von Mörl's ecstasies and Lazzeri's Passions nonetheless attracted a growing crowd of visitors; in the summer of 1833 there were over 40,000 pilgrims in Caldaro. 35 First from within the Tyrol, then from Italy, Austria, Germany and France, thousands of visitors crowded the impervious mountain roads of Caldaro and Capriana, disrupting the daily life of small communities. 36 Among them there were curious people belonging to all social classes and denominations, some of them believers, some of them sceptics.
In 1837, Dr Leonardo Dei Cloche published a detailed medical report in the Annali Universali di Medicina about the 'long, painful and admirable infirmity' of Lazzeri. 37 This report caught the attention of the international scientific community, the members of which were eager to join the debate. Lazzeri and Von Mörl showed the supernatural signs on their bodies to doctors and university professors from all over Europe. Some influential voices in this debate were the German theologian Görres, the French historian of Christian spirituality Léon Boré, and the editor of L'Avenir Edmond de Cazalés. 38 The media celebrity built around the bedridden charismatics was, however, initiated by the volume Memorie intorno a tre mirabili vergini viventi nel Tirolo. 39 It was printed for the first time in Switzerland in 1836 and gained fame with its second edition, which appeared the following year. 40 Although the curator of the book is unknown, it is likely that the priest Antonio Ricciardi wrote the report on Von Mörl. Near the end of his essay he invited readers to make a pilgrimage to the Tyrol in order to visit the two stigmatics, described as the Catholic 'living schools of perfection'. 41 We do not know if Shrewsbury read Ricciardi's plea, but he visited the Tyrol and entered the homes of Von Mörl and Lazzeri on 20 and 21 May respectively. In his letter to Phillipps de Lisle, dated 27 May 1841, he hinted at the importance of what he had witnessed in the bedrooms 33 Ibid., 183. 34 For the correspondence between Santuari and the Tridentine Curia, see Giovanni Brunelli, Un fiore purpureo tra i monti (Trent: Scuole Grafiche Artigianelli, 1968), 321-6; Vesely Leonardi, La santità nel Tirolo, 94-6 and 106-8. 35 Priesching, Unter den Geisel gottes, 42, see n. 89. 36 In the first part of the nineteenth century the modern Italian, Austrian and German nation-states did not exist. Here we mean the socio-cultural entity rather than the official political one. 37 Dei Cloche, 'Annotazioni', 241-65. 38 44 The popularity of the stigmatics of the Tyrol and the prominence of Shrewsbury's letter, however, complicated 'traditional' standpoints in which sceptical Protestants and believing Catholics were diametrically opposed. Many English Catholics in fact felt deeply uneasy about the links that Shrewsbury's letter drew, and particularly, that Shrewsbury's opponents drew, between their faith and the supernatural phenomena in the 'Holy Land'. Perhaps more surprisingly, some Anglicans felt compelled by the sensation of the 'living saints' and did not dismiss the miracles out of hand. In that capacity, the Tyrolean stigmatics underwent two symbolic transformations. Increasingly within their fast-growing communities they fulfilled a social function and were seen, through suffering and sanctity, as the embodiment of the spirit of the Tyrol itself; they became 'living saints', although they were not (yet) judged positively by ecclesiastical authorities. 45 This was an international transformation that through the ever-greater numbers of faithful and curious, pilgrims and scholars, culminated in their media celebrity. 46 Closely related to this development was the stigmatics' transformation, abroad, into symbols of a particular strand of nineteenth-century Catholicism. In England, supporters and opponents alike coloured this supernatural Catholicism in predominantly Italian hues.
The Italian network
How did English Catholic elites come to cross the Alps into the so-called 'country of goats' to reach Caldaro and Capriana, places so 'terrifying for their solitude, for the deep ravines that flank them, and for their steep and sharp peaks'? 47 Who informed and permitted them to make their journey into the bedrooms of the stigmatised alteri Christi, 'the most extraordinary objects in the world'? 48 Shrewsbury's publication marked a turning point for English travellers, who were afterwards well informed about the practicalities of the journey. But he was by no means the first Englishman to set foot in the cottages of Von Mörl and Lazzeri. His letter mentioned several 'reviews' of visitors who preceded him and, as mentioned, by 1841 the 'living saints' had been visited by scholars from across Europe. Furthermore, Shrewsbury knew the procedure to get face to face with the famous stigmatics, 'having brought letters from the bishop of Trent to the clergymen of the place': letters he had acquired through the support of an Italian clerical network with strong ties to England. 49 This transnational link opened a conduit for malleable and conflicting religious understandings of the Tyrolean stigmatics, and helps explain how they could become arguments of note in English polemics surrounding supernatural beliefs and modernising Christianity.
Especially after wartime restrictions were lifted in 1815, travelling across Europe became safer, leading to an explosion in the numbers of English travellers to Italy and, conversely, to a fast-growing body of travel literature, published and unpublished. 50 Contemporary popular accounts that concerned themselves with religious themes often conjured up an 'unsophisticated metaphor for Italian Catholic backwardness contrasted with English Protestant progress', as Ross Balzaretti has shown for early nineteenth-century travel writing that focused on 'dysfunctional' Italian marriages. 51 This descriptive contrast served to paint the 'bulwark' of Catholicism as fundamentally 47 Léon Boré, Les Stigmatisées du Tyrol et la patiente de Kaldern et la patiente de Capriana, relations traduites de l'italien, de l'allemand et de l'anglais (Brussels: Imprimerie Verteneuil, 1843), 188 for 'country of goats'. 'Relazione di un sacerdote inglese, ottobre 1842', in Giovanni Brunelli, Un fiore purpureo tra i monti (Trent: Scuole Grafiche Artigianelli, 1968), 342-3 at 342. 48 52 Travel writings by English Catholics and sympathisers were explicit attempts to build bridges between England and the mainland; in the early nineteenth century they could sometimes be read as a plea for the potential 'reconversion' of the home country. Italy in general and Rome in particular fulfilled a potent symbolic function in the imagination of English pro-Catholic circles in the 1830s. It was symbolic both as capital of the universal Church and as a romantic ideal: a land of medieval art and churches, either the cradle of civilisation or the ruin of a glorified past. 53 The addition of the Tyrol to the religious 'Grand Tour' of English Catholics, however, happened only when the reputation of the Tyrolean stigmatics spread internationally, from the late 1830s onward. Rome was naturally one of the most important stops on the route, and the Northern Italian lakes were popular among English romantics who saw in them an evocation of the Lake District. Rome, moreover, among its numerous churches and palaces of power, also harboured the Venerable English College, a training school for priests to the English mission, and a centre that played a crucial role in spreading the fame of the stigmatics. 54 Among those at the College was its future rector Nicholas Wiseman. During his Roman sojourn, Wiseman met Antonio Rosmini (1797-1855), a leading figure in Italian Catholic philosophy, and they maintained a close friendship. Rosmini, hailing from nearby Rovereto, was one of the most fervent supporters of the Estatica (Von Mörl)-he was also her distant relative-and the Addolorata (Lazzeri). 55 This Italian network not only facilitated the journey of English visitors to the 'Holy Land' of stigmata, it also created a stronger basis from which to refute the criticisms against Shrewsbury and 'his' stigmatics, which often focused on dismissing the Tyrolean phenomenon as 'one of the most infamous Papist tricks of modern times'. 61 That the stigmatics and their English visitors were easily characterised as papist in the first place, was precisely because of the strong association between Italian clergymen and English elites-an association that could 57 Vesely Leonardi, Maria Domenica Lazzeri e i visitatori inglesi, 19-20. 58 The interactions of the Rosminian priests with 'ordinary' English Catholics fall outside the scope of this article, though it can be assumed that during their missionary duties they talked about their personal experiences with Von Mörl and Lazzeri. 59 Ibid., 22. 61 'The Earl of Shrewsbury's "holy virgins" detected', Sydney Morning Herald, 24 April 1843. indeed prove explosive when the supernatural became involved. 62 When media debate about Shrewsbury and the stigmata intensified, from the discovery of the stigmatics' 'trick' to their houses going up in flames, 63 English sympathisers put pen to paper and asked their Italian correspondents to provide first-hand counterarguments against the reports of fraud and fakery. From Oscott a plea for information went out to the bishop of Trent, Giovanni Nepomuceno de Tschiderer; Pagani even organised an expedition to the Tyrol that included the bishop of Sydney, John Beda Polding, in October 1842. 64 Between England (and the English-speaking world) and Italy, then, there existed a well-established communication line that turned Von Mörl and Lazzeri into powerful if contested Catholic symbols in England. Shrewsbury's letter on the stigmatics was propelled into public polemic because it originated within this 'Italian network'. That connection simultaneously added weight to Shrewsbury's message and, in the eyes of sceptics, fatally undermined the credibility of the supernatural phenomena.
An earl travels to Tyrol
By the time Shrewsbury set out for the Tyrol in the Spring of 1841, therefore, the stigmatised women had become a (altogether minor) point of focus in the English circles closely affiliated with Rosmini and the Italian network. They were known more widely in England because of the translation of Görres' Die Christliche Mystik, which appeared in 1838 and was read, at least in Oxonian and Catholic circles, as the emanation of a 'warm and fervent piety'. 65 The journey to the Tyrol, undertaken mostly by an aristocratic, networked elite, was not just a religious pilgrimage but, as pointed out, can be viewed as embedded within a longstanding tradition of English Catholics, and those sympathetic to Catholicism, who travelled to the 'religious heartlands'-or 'the heart of the Papal dominions', as one angry reviewer of Shrewsbury's letter called the Tyrol-in the eighteenth and early nineteenth centuries. 66 62 Perhaps most telling in this respect was the missionary career of Fr Dominic Barberi, who preached in the Midlands in the early 1840s. Barberi went from being ridiculed for his preaching about Christ on the Cross to revered as a 'saint possessed of miraculous powers': Heimann, Catholic devotion, 160-1. Coincidentally, Barberi baptised Teresa Helena Higginson (1844-1905), who later became a stigmatic herself. 63 70 Those who had come face to face with Von Mörl and Lazzeri shared their experience with the Oscott circle, but also more widely, in person and on paper. 71 Shrewsbury exchanged stories with the German prince Licknowsky, who had made the trip in October 1839, talked at length with the Dormers during their meeting at Aix-la-Chapelle, and asked several Englishmen for a written account of their own experiences of 'their pious curiosity'. In the early 1840s, the stigmatics were visited by several scions of recusant aristocracy. As members of a community of letters they corresponded, compared and commented upon each other's notes. These notes included not only the details of the stigmata and ecstasies of the 'living saints'-though the minute observations of the wounds and the pain constitute the lion's share of most letters-but also recommendations of a more practical nature. Henry Weedall's letter to Shrewsbury, for example, came with a warning: if the earl intended to travel to the Tyrol again he should not tarry, because the rumour went that Von Mörl was about to enter a convent. 72 Nearly as much attention went to the practical challenges of the pilgrimage: the dangers of the road, the jolting of the carriage, the discomfort of travelling by donkey. 67 Shrewsbury, Letter, 9. 68 For an extensive, though not exhaustive list of visitors, see Priesching, Maria von Mörl, especially 348-51. 69 Shrewsbury, Letter, 112-20. Edward Binns (1804-1851) was a Jamaican-Scottish physician and author of The Anatomy of Sleep, or, the art of procuring sound and refreshing slumber at will (London: John Churchill, 1842). 70 Stolberg's account of his visit to Emmerick was also read in England, where it was published in episodes in several newspapers, similar to how most people read Shrewsbury's letter. 71 Phillipps de Lisle, a driving force in the movement to unite the Anglican and Roman Catholic Churches and, as we have seen, a pivotal figure within the 'Italian network', took Shrewsbury's letter to Charles Dolman for publication in early June 1841. 73 Immediately upon release, the letter was printed in episodes in national and local newspapers across the English-speaking world, ensuring maximum circulation for months. Shrewsbury made clear from the onset that the rumours and half-truths that were circulating in England about the Tyrolean miracles lacked nuance, and that his detailed account provided a 'more distinct notion of them than you have probably yet formed'. 74 Not only did Shrewsbury insist on bringing nuance to the stigmatics' story; Von Mörl and Lazzeri (and, in the second edition, the Tuscan stigmatic Domenica Barbagli) also served as a narrative way into an exploration of what faith meant, and could mean to English readers: 'They whose faith is incomplete, may there learn to perfect it,' he wrote, 'and they whose belief is already stedfast [sic], may know where to strengthen and confirm it.' 75 Shrewsbury's account is peppered throughout with testimonies of other visitors, all acquaintances of the earl, which are quoted at length to underline this main message. 'When philosophy is at a fault, when science is mute, and reason is confounded, it belongs to religion to speak and understand,' he has M. de Cazalès, author of The meditations of Catherine Emmerick say, before adding that Protestants, philosophers, and even 'a great number of Catholics' rejected everything supernatural by building their argument 'upon certain pretended miracles or popular superstitions, which no one has ever seriously defended' in the name of reason. 76 This way Shrewsbury launched the stigmatics into discussions about 'modern' and 'scientific' approaches to miracles, in which it was often noted that 'the English mind has no true faith in the supernatural'. 77 Many Catholics, too, were wary of accepting the inexplicable, as a close association with the stigmatics endangered the new-found, fragile tolerance toward them in English society after Emancipation. Reminiscent of the English controversies surrounding Italian miracles in earlier decades, Catholic attacks on Shrewsbury's letter were seen by advocates of the stigmatics as a strategy for Catholic 'rationalisation', in line with naturalistic sciences. 78 Living miracles like in the Tyrol naturally posed a more immediate threat to Catholicism's precarious position in the English religious landscape than biblical or doctrinal miracles did. 79 But the dismissal of everything supernatural came at a cost, Shrewsbury believed: it left Catholicism (and Christianity) bereft of its mystical authority and condemned 'real miracles' as readily as fake ones. The Tyrolean stigmatics thus became a case study in religious and scientific conscientiousness because of the earl's appeal to the importance of faith and scientific scrutiny concerning the supernatural. In 1840s England, he claimed, both had derailed. No wonder he asked Von Mörl to pray for his homeland. 80 The letter's impact rippled across English society. It was widely read and contested, provoking a polemic that was intensified by Shrewsbury's very public (Catholic) persona and by the difficult denominational climate in which Anglicans and Catholics attempted to delineate their spheres of influence post-1829. The perceived vitality of the Catholic Church since the Emancipation Act, especially after the conversion of several high profile Anglicans, was considered by the State Church as a threat. 81 Shrewsbury's plea for a renewed attention for the supernatural-honing in from Italy, moreover-only exacerbated that hostility, which also had a political component. There existed among Anglican elites the idea that a 'superstitious Catholicism', as it thrived most notably and notoriously in Italy, had weakened the political landscape in the Italian states considerably. 82 England was to be spared a similar fate at all cost. Shrewsbury's pamphlet, and the popular introduction of the Tyrolean stigmatics on English soil, made palpable existing anxieties about an England that could 'fright the isle from its Protestantism', as one newspaper put it, and to regress to a 'superstitious' state, much like Spain or Italy. 83 Responses to the letter in the press were quick to dismiss Shrewsbury's stigmatics as 'fabulous absurdity' or 'revolting impiety'. 84 The second edition of the publication, now expanded with the account of Shrewsbury's visits to the stigmatic Domenica Barbagli, did little to alleviate the situation: a new cavalcade of scathing reviews followed in which the very nature of Catholicism-'superstitious', 'incredulous', 'dangerous'-was under attack. On 12 November 1841 the Spectator compared Von Mörl and Lazzeri with dancing dogs or monkeys, beaten into performing. 85 By then the stigmatic women of 79 On longer recusant traditions of wariness toward the miraculous and supernatural in post-Reformation England, see, among others, Walsham, 'The Reformation'. 80 the Tyrol had become symbols on all sides of the religious polemic, hundreds of miles from the cottages in which they suffered the holy wounds.
Stigmatic symbols
One particularly revealing example of the transcultural power of Von Mörl and Lazzeri as religious symbols can be observed in the adoption of their most well-known 'nicknames'. Estatica and Addolorata served as international shorthand for the two stigmatics, also in Englishand, in fact, became generic terms for young women who suffered religious ecstasies and Christ's Passion. In this section we propose a historicised reading of the processes that led to this international symbolic potential by situating the stigmatics within dynamics of exchange, both between the parties involved and between the different frames of reference that converged around their supernatural wounds. As argued by Nancy Caciola, 'the saint is not a text to be read but a dynamic to be deconstructed'. 86 This is equally true for the more fluent category of 'living saints', particularly in a nineteenth-century English context in which formalised sanctity raised Protestant suspicions. 87 A brief examination of the stigmatics' sociocultural environment allows us to point at some of the building blocks of their international reputation: the self-fashioning of their (living) sanctity; the forms of promotion; the role of local communities.
In line with the burgeoning historiography of sainthood that agrees that 'sanctity is historically determined, culturally constructed, and socially enacted', we posit that living sanctity cannot be reduced to 'a certain quality of an individual', an innate charismatic core, but is instead built from the bottom up, by the 'saint' and their surroundings. 88 Both Von Mörl and Lazzeri were aware of this. While their hagiographers depicted them as passive, silent victims and humble women who suffered rather than enjoyed their popularity in the media, contemporary sources show a different sentiment. 89 Lazzeri and Von Mörl played an active role in building their relationship with everyone involved in the creation of their saintly fame: the faithful, visitors, doctors, scholars, civil and religious authorities. Stigmatics may have complained-Lazzeri was said to be offended by the stream of visitors, and Von Mörl sometimes refused to speak with them-but they also opened the doors of their room or convent cell to display their ecstasies and stigmatised bodies to the crowds. 90 This engagement took on many forms. Having been made aware of scepticism regarding her stigmata, the Addolorata voluntarily underwent empirical experiments to prove the wounds' veracity: '[I]f some unbelieving person [ : : : ] did not believe that my sores at the hands, feet and chest were real, and that my blood is not true, that the smell of lavender is produced, it will be seen that I have real sores and real blood.' 91 Chronicles of English visitors illustrate how Lazzeri entertained pilgrims and curious alike. Shrewsbury and his fellow travellers were given holy cards chosen by her especially and blessed, to take back with them to England. 92 The two stigmatics shaped their popular sanctity in accordance with a particular model of holiness that was built on virginal purity and corporeal suffering. 'I am not a woman, I am a virgin!' Lazzeri exclaimed in response to Capriana's parish priest who had called her an 'ordinary' woman. 93 Von Mörl, also, saw herself not as a woman or a mystic, but as a virginal martyr. The model of lay virgin saints can be partly traced back to antiquity, to wealthy widows who refused to remarry and instead dedicated themselves to God. 94 Throughout the stigmatics' careers of saintly celebrity, eyewitnesses reported what they saw in similar terms: eternal teenagers with an angelic, childlike appearance, who were unstained by the continued bleeding from their stigmata. 95 Theirs was a sublimation of illness: being bedridden for years provided irrefutable evidence of their purity, chastity and sanctity. Both Von Mörl and Lazzeri presented themselves to the world as sacrificial lambs for the redemption of Catholics and the salvation of the Church-first in the Tyrol, and by the time Shrewsbury published his letter in the world. This sacrificial symbolism, suffused with the supernatural, is what resonated so strongly with Shrewsbury and, consequently, with his readers.
This symbolic power had a twofold effect. In nineteenth-century Europe in general, and in the Tyrol in particular virginal purity, suffering and immolation were the building blocks for a saintly reputation that fitted in a more or less coherent belief system and that resonated with some English Catholics precisely because of the emphasis on redemptive suffering. Paula Kane dated the emergence of an idealised 'victim soul' to the end of the nineteenth century, but Von Mörl and Lazzeri seemed to have anticipated it through the personification of religious suffering. 96 The supernatural character of that suffering, particularly their imitatio Christi, appealed to ultramontanes also in England. 97 It could also serve a political purpose, to reassert the power of the Church. As claimed by Marina Caffiero, at the beginning of the nineteenth century the Church's attitude toward mystical and supernatural phenomena softened. Prophecies, ecstasies and visible phenomena were, perhaps not surprisingly given their popular appeal, interpreted as evidence of the reality of the divine in reaction to the dynamics of rationalism and secularisation. 98 Living saints like Von Mörl and Lazzeri, immolating themselves for Catholicism's salvation, became useful intermediaries between heaven and earth in this culture war. 99 Their saintly reputation reinforced the image of the Tyrol as holy land. For locals, they became guardians of the faith. In the rest of the world they reinforced positions already taken. In England and elsewhere, Von Mörl and Lazzeri either embodied the holy land of stigmata or were exemplary evidence of what was considered typically Catholic superstition and irrationality. The power of their image was therefore the result of a process of interaction between the stigmatics themselves, and between the stigmatics and their local communities. Those practices influenced ideas that were carried out of the Tyrol by Shrewsbury and others, and in turn influenced wider culture abroad. Stigmata and ecstasy became culturally meaningful phenomena in England. Visitors, pilgrims, doctors and other experts continued to enlarge the impact of the Tyrolean stigmatics. This is why the cultural significance of Von Mörl and Lazzeri cannot be analysed within their regional context alone. The immediacy and sensory experience of their supernatural phenomena disrupted the boundaries of debates on Catholicism and the supernatural in the 1840s; the circulation of Shrewsbury's letter forced all parties in those debates to take up a position and explain their attitudes to the supernatural. To do so, they reinterpreted, appropriated and adapted the significance of the Tyrolean stigmatics to fit their purpose. Redemptive suffering was, for example, mostly evaluated positively in Catholic circles, as was the religious enthusiasm of the pilgrims making the trek to Caldaro and Capriana and, in Italy, even the political resignification of popular piety. 100 But the sensational supernatural complicated positive attitudes, particularly as Anglicans and 'old Catholics' considered it part of an ultramontane agenda, and as sceptics were quick to dismiss supernatural religion as bigotry or mental illness, and ultimately only as proof that this strain of Catholicism was incompatible with 'modern', rational England. 101 In turn, however, these debates, broadened with the opinions of doctors, scholars and politicians, only fuelled desires to see the living saints with their own eyes, favourable or not, faithful or sceptical. They had not only become international symbols of Catholic supernaturalism but also a cultural phenomenon, discussed across society.
'Pray for England'
The miracles of the Tyrol were fitted into polemical exchanges only with great and continued effort. Shrewsbury's letter functioned predominantly as an instrument with which to portray English Catholics as superstitious and anachronistic. However, it-and by extension, Lazzeri and Von Mörl-was a potent, complicated and divisive symbol; it served as ammunition in debates across, between, and outside English denominations and provoked the drawing of new boundaries while others were crossed and troubled. This deeply affected perceptions of English Catholicism at a time of increased public contestation (1829-1850). The particular interpretation of Roman Catholicism that was carried out of the Tyrol to the far corners of the English-speaking world was by English elites largely considered to be the embodiment of a Continental strain of Catholicism, and deeply undesirable. The Tory Party opposed Romanism as incompatible with English political institutions, while English liberals thought it to be diametrically opposed to the 'doctrine of progress', and the Church of England considered it infested by so-called superstition.
This image of clearly delineated factions with regards to Romanism has persisted for so long in part because all sides shaped and reinforced it to support their beliefs. Shrewsbury, too, as we have seen, situated what he had experienced in Caldaro and Capriana as part of a mission to reacquaint English Christians with the power of the divine: 'They teach us,' he writes near the end of his letter, 'that the hand of God is not shortened, that He can still alter and suspend the laws of nature.' 102 The Tyrolean stigmatics reverberated in England, then, to a large extent because of Shrewsbury's letter but also because they corresponded with a recognisable model of (controversial) sanctity. Unlike in the Tyrol, however, Lazzeri and Von Mörl exemplified a deeply problematic Catholicism for Anglicans, materialists, and many Catholics alike.
That the importance of belief in the supernatural character of the Tyrolean stigmatics was inextricably linked to English Catholicism in the eyes of Shrewsbury became explicit late in his letter. He lamented the framing of sacrifice in Mass, transubstantiation, and holding the crucifix as 'damnable and idolatrous' and 'superstitious and offensive to God' in his country-a framing he claimed had become an 'integral maxim' in its constitution. 103 For those Englishmen who refused to listen to the arguments in favour of Catholic forms of devotion, so Shrewsbury seemed to say, the stigmata on the living body of two women in the Tyrol were meant to convince even the staunchest of anti-Catholics; in fact on the last pages he challenged them directly to 'dare to look upon the ecstatic of Caldaro, and the prodigy of Capriana' and then repeat those accusations. 104 To opposite ends, but deploying similar rhetorical strategies, Shrewsbury's opponents, political and religious, placed the Tyrolean stigmatics at the core of Catholicism in an attempt to stall its momentum in England post-Emancipation. One report in the Essex Standard saw the devil himself below the surface of Catholic artifice: 'The garment that has been thrown over the deformities of that Church is wide, and thick, and long, but ever and anon the cloven foot will peep out, and here we have a striking instance of it.' 105 In such reports, Shrewsbury's brand of Catholicism was a mockery of Christian faith and the stigmata a 'Papist trick' that proved Romanism's malign intentions.
Simultaneously, however, the injection of the religious supernatural into these debates complicated the binary image that all sides propagated. The stigmatics were not to be looked at as an exclusively Catholic phenomenon; their potential as religious symbols transcended the Roman Church. 'Without any doubt,' Shrewsbury stressed, 'in the eye of a Christian, they are the two most interesting objects now in existence.' 106 An analysis of Shrewsbury's links with the Tyrolean stigmatics has shown how internationally renowned manifestations of the supernatural could be used by proponents and opponents of an expansive Catholicism in England, and how the acceptance or dismissal of the supernatural did not run neatly parallel to denominational divides. Many English Catholics disapproved of Shrewsbury's letter, and some Protestants were inspired by the evidence of divine intervention in the laws of nature. '[A]mongst us a Protestant gentleman', Shrewsbury pointedly wrote, ' : : : was as much amazed as we were at the sight of such supernatural wonders, and : : : I am sure, would willingly testify to the correctness'. 107 In 1848, when the Shrewsbury controversy had for the most part quietened down, the Protestant rector of Launton, Thomas William Allies, published an extensive account of his travels through France and Italy. He spoke of the Tyrolean stigmatics in respectful, even laudatory terms. 108 By tracing their path to international saintly fame and the reception history of Shrewsbury's published letter, this article has elucidated how Von Mörl and Lazzeri could come to play a part in English debates on Catholicism and Christianity at large, through the debates among religious authorities, in the press, and in popular opinion. Catholic supernatural phenomena, contrary to how they were depicted by a cultural mainstream in the decades after 1829, stirred English hearts and imaginations across denominations.
This article has also suggested an alternative pathway into studying transcultural dynamics of Catholicism in the decades following Emancipation, when English Catholicism experienced renewed opposition due to its changed legal status, and was with fresh vigour considered to be hostile toward 'modern' notions of England. This tension was traditionally described as a largely internal affair in the British Isles. However, this article has shown the necessity of adopting a transnational approach towards these debates on the nature of institutional religion in a period of contestation. All factions embroiled in the polemics of this period looked to developments on the Continent to plead their case. The parameters of the study of debates on Catholicism must include these developments: English Catholicism was not insular. The religious supernatural, in this case the worldrenowned stigmata of Von Mörl and Lazzeri, provides the historian of nineteenth-century Catholicism with a particularly useful window onto interdenominational tensions in England as they were influenced by international dynamics. It also offers a way to untangle internal anxieties of English Catholics post-1829, showing how English Catholicism was not monolithic but divided about the role of the miraculous and the supernatural in their faith. Bringing the supernatural into this history suggests a more nuanced view of the precarious English religious landscape in the years after 1829. Protestants as well as Catholics were divided in their opinions on Continental Catholicism and 'Catholic superstitions' abroad and at home; this can be adequately recognised only when integrating a transnational approach towards supernatural manifestations of religious fervour.
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